Introduction
The task of the translator is a difficult one: he has to transfer a conglomerate of sound, form, style, syntax, and of course meaning from a system of expression of those things to another, he has to convey a product of a cultural and intellectual environment to another cultural and intellectual environment that often does not share the same background knowledge, the same customs, the same beliefs, let alone the same language. Even among people who speak the same language there could be problems of understanding due a) to the different connotation that a word or an expression may have in different cultural contexts, b) to the semantic development that a concept can have as time goes by and as new ideas make use of an already existing lexicon, c) to the use and appropriation of foreign words, d) to the fall from the use of certain words and the creation of neologisms: "Multa renascentur, quae iam cecidere, cadentque / quae nunc sunt in honore vocabula, si volet usus, / quem penes arbitrium est et ius et norma loquendi." 1 The Qur,an offers a wonderful example of a text that required explanations from its very beginning in order to be properly understood by the people who spoke the "same" language in which it was revealed. Though it was revealed in "clear, Arabic tongue," 2 its style was poetic and elevated (so that its beauty and its inimitability were seen as a proof of its divine origin), 3 it contained rare and ancient words and it alluded to facts and traditions without explicitly naming them. Its verses, as it says about itself, are sometimes "clear" (muhkamat, properly "fixed, definite") and sometimes "ambiguous" 4 (mutashabihat, properly "that resemble, allegorical").
Moreover, the sacral character of the Qur,an adds a further complication, because its message is one with its form and its strength lays in his "voice" and in his structure and rhymes no less than in the meaning conveyed by its words.
The medieval translator who had to express the Qur,an in Latin words for a Christian audience, whose cultural heritage laid in the Latin-Christian and in the Roman tradition, had a huge task before himself.
The first two Latin translators of the entire Qur,an, Robert of Ketton, who translated it in 1143 for the Cluniac abbot Peter the Venerable, and Mark of Toledo, who translated it in 1210 for the Toledan archbishop Rodrigo Jiménez de Rada, chose different ways to convey the message of the Qur,an.
5
The former chose the style corresponding to the elevated prose of his time, structured in complex periods with many subordinate clauses and a wide use of participles, modifying the word order and the order of the sentences of the original and occasionally merging more verses in one long sentence. He often translated a single Arabic word with two Latin words in order to convey its meaning more clearly and he was not afraid sometimes to add short explanations. However, this way of translating sometimes gives obscure results, because the long, convoluted sentences of the translation summarise more subsequent sentences of the original, losing their linearity in this way, so that only by knowing what the original says one comes to understand the translation.
Mark of Toledo, instead, translated respecting the word and verse order of the original, though respecting the Latin grammar too, so that his translation appears to be closer to the original at a first look and of easier understanding.
Given these premises, the case of the proper names represents a particular sub-group of words that challenges the translator in his task of mediator between two cultures.
The proper name is in fact tied to the person or the entity to which it belongs and, in absolute terms, it cannot be translated without losing its characteristic of being "proper." Moreover, when it belongs to something that has not a correspondence in the target culture, how is its "meaning" going to be conveyed? 6 In this paper, I will show how the two Qur,an translators dealt with these problems and the surprising solution that especially Mark of Toledo sometimes adopted.
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The translation of proper names I I divided the names in three categories. The first group is formed by the names which belong to a figure shared by both source and target culture, in which they bear practically the same name, only in a differ- -Qantara XXXV 2, 2014 , pp. 579-605 ISSN 0211-3589 doi: 10.3989/alqantara.2014 6 This article focuses only on proper names (particularly personal names and those of supernatural entities such as Gods, demons and angels). A similar approach can be found for example in Glei and Reichmuth, "Religion between Last Judgement, Law, and Faith: Koranic Din and its Rendering in Latin Translations of the Koran," and Martínez Gázquez, "Los primeros nombres de Allah en la traducción latina del Alchoran de Robert de Ketton." A complement to this article with more general observations can be found, other than in Cecini, Alcoranus Latinus, in my other contributions: Cecini, "Main Features of Mark of Toledo's Latin Qur'an Translation"; Cecini, "Faithful to the Infidels' Word. Mark of Toledo's Latin Translation of the Qur'an (1209-10)," and Cecini, "Tra latino, arabo e italiano. Osservazioni sulla riduzione in volgare italiano della traduzione latina del Corano di Marco da Toledo (Ms. Ricc. 1910, cc170vb-174rb) ." 7 For this I follow orientatively the list of proper names contained in Ambros and Procházka, A Concise Dictionary of Koranic Arabic, p. 305-312. I focus on the section B and C (Angels, pagan deities, and the Devil; Humans). I carried out the research on Robert's translation (in this article also appearing as R.) on T. Bibliander's edition of 1543 (henceforth "Bibl."), sometimes recurring to the manuscript Paris, Bibliothèque de l'Arsenal, 1162 (henceforth A1) for dubious readings. For Mark's translation (in this article also appearing as Ma.) I normally quote from the manuscript Torino, Biblioteca Nazionale, F. V. 35 (henceforth T), which I consider one of the best manuscripts for Mark. The other manuscripts that I quote for problematic passages are Milano, Biblioteca Ambrosiana L. I. sup (M); Paris, Bibliothèque Nationale, Lat. 14503 (A); Wien, Österreichische Nationalbiliothek, 4297 (V); Paris, Bibliothèque Mazarine 780 (D); Paris, Bibliothèque Nationale, Lat. 3394 (P); Milano, Biblioteca Ambrosiana R. 113 sup (F). A description of these manuscripts with further bibliography can be found in Cecini, Alcoranus latinus, In this group I will also include Iblis, the proper name of the Devil, who disobeyed God and refused to bow down before Adam. It is considered a contraction of the Greek diábolos.
ULISSE CECINI
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12 Thusly, it is translated by Mark in the majority of the occurrencies with diabolus (2:34; 7:11; 18:50; 20:116; 34:20; 38:74) . Almost as frequent is, however, the translation Demon (15:31; 15:32 ; 17:61; 26:95; 38:75 Mark instead translates al-Shaytan mostly (39 times) as Sathanas, 23 times as diabolus, 5 as demon (one of them plural for singular: 7:201: "Inna l-ladhina ttaqaw idha massa-hum ta,ifun mina l-shaytani tadhakkaru fa-idha-hum mubsirun." 25 Ma.: "Illi enim qui metuunt quando turba tangit eos demonum recordantur eisque videntibus" 26 ), one time as demonium and two times with a pronoun in order to avoid a repetition in the same sentence (17:53 (qui); 22:52 (eius)). Al-Shayatin is translated by him 14 times as demones (thus expressing the difference with Satan), but one time as diabolus (sg.) and 3 times as Sathanas (sg.).
The name Jalut (Goliath; cfr. Hebr. galyath) appears three times in surah 2 (vv. 249, 250, 251) and is translated all the time by Robert as Golia and by Mark as philisteum.
In these verses (247 and 249) occurs also the name Talut: both translators identify him correctly and translate it as Saul.
Azar is the name of Abraham's father in surah 6:74. In Gen. 11:27 Abraham's father is called Terakh. According to A. Jeffery 27 :
There can be no doubt that it [scil. Azar] is a deformation of the Hebrew Eleazar, the name of Abraham's faithful servant in the Genesis story which, as that story came to Muhammad, was mistaken for the name of his father.
Mark makes a translation of the name, while Robert transliterates it. I think it is worth noting that none of them, who were certainly aware of the name reported by the book of Genesis, thought of changing it. Due to the shortness of the verse I quote it entirely, so that the reader could get a sample of the two interpreters' way of translating: Arabic: "Wa-idh qala ibrahimu li-abi-hi azara a-tattakhidhu asnaman alihatan inni ara-ka wa-qawma-ka fi dalalin mubin." 28 Ma: "Quando dixit Abraham-patri suo Lazaro: 'Cur suscipitis ydola in deos? Video enim te et populum tuum in manifesta perditione.'" 29 R.: "Abrahe patrem suum Azar increpando quaerenti, cur imagines sibi deos efficeret, unde ipse gensque sue tota in errorem manifestum incideret, dixi... A last particular case of this group is that of Idris, who is also somehow connected to the romance of Alexander 38 : he is mentioned twice in the Qur,an (19:56-57 : "Wa-udhkur fi l-kitabi idrisa inna-hu kana siddiqan nabiyyan / Wa-rafa,na-hu makanan ,aliyyan" 39 and 21:85-86: "Wa-isma'ila wa-idrisa wa-dha-l-kifli kullun mina l-sabirin / Wa-adkhalna-hum fi rahmati-na inna-hum mina l-salihin" 40 ), and at first his name does not sound like someone known to the biblical tradition. 
II
This last quotation of Mark of Toledo and his translation of Dhu-l-kifl as "qui susceptus est in cunabulis" brings us to the second group of names, i.e. the names who have not a parallel in the target language / culture.
In this case the only method of "translating" the name seems to be the transliteration. This is, in fact, the method mostly employed by both translators when they meet this kind of names: Tubba', king of Yemen, (44:37 and 50:14) is translated by Mark as Thoba and by Robert as Tuba; The Thamud (first mention 7:73), the people to which the prophet Salih (about whom we will speak later) was sent, are translated by Mark mostly (ca. 2/3 of the times) as Thamude (plural), or as Thamud. 53 Q 2:62: "Inna l-ladhina amanu wa-l-ladhina hadu wa-l-nasara wa-l-sabi,ina man amana bi-l-lahi wa-l-yawmi l-akhiri wa-,amila salihan fa-la-hum ajru-hum ,inda rabbi-him wa-la khawfun ,alay-him wa-la hum yahzanuna." Ar., p. 8: "Surely they that believe, and those of Jewry, and the Christians, and those Sabaeans, whoso believes in God and the Last Day, and works righteousness -their wage awaits them with their Lord, and no fear shall be on them, neither shall they sorrow"; Q 5:69: "Inna l-ladhina amanu wa-l-ladhina hadu wa-l-sabi,una wa-l-nasara man amana bi-l-lahi wa-l-yawmi l-akhiri wa-,amila salihan fa-la khawfun ,alay-him wa-la hum yahzanuna." Ar., p. 111: "Surely they that believe, and those of Jewry, and the Sabaeans, and those Christians, whosoever believes in God and the Last Day, and works righteousness -no fear shall be on them, neither shall they sorrow"; Q 22:17: "Inna l-ladhina amanu wa-l-ladhina hadu wa-l-sabi,ina wa-l-nasara wa-lmajusa wa-l-ladhina ashraku inna l-laha yafsilu bayna-hum yawma l-qiyamati inna l-laha ,ala kulli shay,in shahidun." Ar., p. 335: "Surely they that believe, and those of Jewry, the Sabaeans, the Christians, the Magians and the idolaters -God shall distinguish between them on the Day of Resurrection; assuredly God is witness over everything." (Arberry's translation probably originates in a confusion of the Sabian with the "Sabaeans, the inhabitants of Saba,, the biblical Sheba" against which warns the François de Blois in his article Sabians, in the Encyclopaedia of the Qur, an, 54 T, f. thank to the comparison with the Arabic original. Thusly one understands that this passage is not about some "religion changing Christians," but two separate groups i.e the "leges variantes" (=Sabaeans) and the Christians. This is a very good example of an editorial choice which changed a fundamentally correct translation into a mistaken one. 58 Bibl., p. 41-42: "Credentes atque Iudaei, et angelos loco Dei adorantes, qui scilicet legem pro lege variant, Christiani etiam, omnes hi inquam si in Deum crediderint, et iudicij diem expectantes benefecerint, nihil timeant." 59 Firstly conceived in his article "Tafsir and Translation," cfr. above n. 5. 60 Al-Tabari, Jami, al-bayan fi tafsir al-qur,an, 1, p. 319: "wa-kullu kharijin min dinin kana ,alay-him ila akhara ghayru-hu tusammi-hu l-,arabu sabi,an" ("The Arabs call Sabian everyone who leaves a religion, which he belongs to, for another, different one"; my transl.); ibidem: "hum qawmun ya,buduna l-mala,ikata" ("they are a people who adores the angels"; my transl. Also Salih, the prophet of the Thamud, is translated into Latin by Mark as Prosper, (the root s-l-h meaning, among other meanings, "to prosper"), while Robert has Schale.
As for Mark's translation of Ashabu-l-rass ("the people of the ditch" or "of the well") as consortes capitis in 25:38 and as socii capitis in 50:12, we can suppose a connection with the word ra,s (=head). Robert has Arazee gentem in the first passage and in the second one superbi, if this translation is to be related to Ashabu-l-rass. In this passage, in fact, not all the names that appear in the Arabic text are translated by Robert. 68 If we would suppose that Robert, too, connected rass with the meaning of "head," maybe he could have meant, "those who held their head high," hence "haughty." 65 T. f. 76ra. In the manuscript the "s" is corrected and a line is put over the "u" (to give gloriosum) to comply the word to nomen. the manuscripts V, f. 193v. and P, f. 215r, too, have gloriosum. A, f. 210rb, has gloriosus and D, f. 99va has graciosus. I chose the variant with "s" as lectio difficilior, to be understood as a translated proper name, rather than the adjective predicated to nomen. 66 Bibl., p. 171, actually has Machumetus in the text, but in A1, f. 128rb, this is just an interlinear gloss above the word Ahamettus. 67 Cfr. Vajda, "Dhu'l-kifl," in EI 2 , 2, p. 242. 68 The verses 50:12-14 ("Kadhdhabat qabla-hum qawmu nuhin wa-ashabu-l-rassi wathamud / wa-,adun wa-fir,awnu wa-ikhwanu lut / Wa-ashabu l-aykati wa-qawmu tubba,in kullun kadhdhaba l-rusula fa-haqqa wa,id." Engl. transl. Ar., p. 539-40: "Cried lies before them the people of Noah and the men of Er-Rass, and Thamood, and Ad and Pharaoh, the brothers of Lot, the men of the Thicket, the people of Tubba'. Every one cried lies to the The Ashabu-l-ayka ("people of the thicket") are named four times in the Qur,an. Two of these are translated by Robert referring to the meaning of ayka(t) (thicket) as people who has a sort of religious cult connected with trees (in 15:78: The Ashabu-layka are here described to be punished because of their impious conduct. Right before their mention (vv. 49-77) the story of Lot (cfr. Gen. [18] [19] and his city's destruction by a rain of stones of baked clay (v. 74) is told. The v. 79 recites then like that: "Fa-ntaqamna min-hum wa-inna-huma la-bi-imamin mubin."
72 Now, Bobzin explains that the huma (=both of them) refers to the aforementioned "people of Lot" and the subsequently named "people of the Thicket" 73 and Bausani explicitly translates the verse as "and We took vengeance on them, and, behold, those two cities, Messengers, and My threat came true.") are summarised in one sentence by Robert (Bibl., p.160): "Sui quoque predecessores videlicet homines Noe et Hat superbique Pharaonis, nec non et Tuba, nostris praeceptis atque prophetis contradixerunt illisque contigit quod illis praedictum est et praedicatum." 69 Bibl., p. 86. 70 Bibl., p. 114. 71 Bibl., p. 118. 72 Ar., p. 257: "We took vengeance on them. The two of them were upon a roadway manifest." My interpretation of the verse is: "We took vengeance on them and indeed both of them [have become] clear examples!" By the way I find worth noting Mark's translation of Imam as "sacerdos" (the translation of the whole verse is: "ulti [all mss. but T., f 35ra, which has: multi] sumus in eos, licet sacerdotem habeant manifestum"). He does not understand the Quranic connotation of the word as "s.o. or s.th. exemplary or serving as a standard," (Ambros and Procházka, A Concise Dictionary, p. 29), something that stands before oneself (cfr. the preposition amama = in front of) to serve as a guide and a model (an idea very good conveyed by the German word Vor-bild). On the contrary he translates the word with the first meaning that one finds, for example, in the Lexikon der islamischen Welt under the article "Imam": "Vorbeter bei einem rituellen Gemeinschaftsgebet" (Falaturi, "Imam," i.e. the person who stands in front of the praying community and guides the prayer. That was probably the most common meaning in Mark's time, too. He translates imam as sacerdos also in 2:124. I spoke of Mark's custom of translating a word with a standard meaning, neglecting the nuances given by the context also in Main Features, p. 334-336).
clear exemplar Signs." 74 So, if the story of Lot and the one of the Ashabul-ayka constitute a unity which is sealed by the v. 79, and if this is the story of the destruction of two cities, Mark must have concluded that, as according to the biblical tradition the city of the people of Lot was Sodom, the city of the Ashabu-l-ayka must have been Gomorrha.
Mark makes a translation also of the name Abu lahab (=Father of the flame), "nickname" of Muhammad's uncle and fierce opponent ,Abd al-,Uzza b. ,Abd al-Muttalib b. Hisham, mentioned in 111:1, as Flammeus. Robert writes Avileahab.
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III
The third and last group in which I divided the proper names appearing in the Qur,an is the one containing the proper names of pre-Islamic and pagan gods and idols. I had to create a separate group for these mostly because of Mark's translation of them, which is at once surprising and interesting. Before, let us have a look of such translations: in surah 53: 19 and 71:23 76 he replaces the proper names occurring in these verses, "the three most venerated deities of the pre-Islamic pantheon" 77 and "the five gods dating from the time of Noah" respectively, with names derived from the Greek-Roman religion and mythology. He translates the names al- Lat, Uzza, and Manat, appearing in surah 53:19 as Pallas, Venus et Dyana and the names Wadd, Suwa, , Yaghuth, Ya, uq and Nasr, mentioned in 71:23, as Proserpinam, Plutonem, Cerberum, Venerem, Naiades, Pleiades. (Robert' s translation of these names is respectively Alleto, Alance, Meneth, Huden, Schuan, Iaguta, Ianuca, Naceren) . 78 Moreover, he translates the Taghut (8 times) as Astaroth (Robert has Idola / Theut / Thaut / diaboli et idola) and Jibt as Mandroth (Robert has, probably -but it is not sure that it refers to Jibt, magi 79 ).
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The name Malik (43:77) , by which Moloch is probably meant, is translated by Mark as Reges, while Robert transliterates as Melich.
This last one is of course the easiest to explain: Mark just translates the name (due to the Quranic defective writing he must have read malik (=king); it is not clear why he translated in plural). This name could also fit in the precedent group, but I put it here because he refers to a pagan deity.
Coming now to surah 53:19, it is striking that Mark tries to convey the essence of the proper names by replacing the three Arabic goddesses with three goddesses of the Greek-Roman pantheon. There are elements which could support the hypothesis that these translations are not randomly made. The association al-,Uzza-Venus, is well known. 80 As to al-Lat, she also has, among others, some traits of a warrior goddess which approach her to Athena. 81 About Manat, Fahd informs us that in the hellenised Orient she took different roles, from simple Tychē to Venus-Good Fortune to Nemesis. The root from which the name comes (m-n-w/y), Fahd continues, conveys the idea of counting and dividing, with the particular application to the idea of "counting the days of life," hence Death (maniyya), and giving each one his part, hence "Fortune, Destiny." This could be the characteristics which drew Manat near Diana / Artemis, who for example could bring sudden death with the strike of her arrows 82 and, in his role of Diana-Proserpina-Hekate ruled over the dead in the underworld. 83 The explanation of 71:23 is more difficult and I did not find almost any characteristics that could associate this names of the five idols of Noah's times to the respective Latin translations. By the way -feature very unusual for Mark -we have here six Latin names for five Arabic ones. Moreover, they are all supposed to be male 84 in the translation we have a female and two plural names. Nasr is supposed to be a vulture 85 and I do not see an explicit connection to Naiads or Pleaids.
The only elements I have found that justify Mark's translation is that Wadd could have been a lunar God, 86 thusly being connected to Proserpina, and that Suwa, was supposedly associated in the cult to Wadd (fitting in this way to be Pluto to create a couple with Proserpina), which, however, is not sure. 87 So in this case we have to suppose for now that Mark just connected the names to infernal entities and creatures (Proserpina, Pluto, Cerberus) and pagan rural cults (Naiads, Pleiads).
The translation of Jibt, which together with Taghut is generally considered to indicate idols, 88 as Mandroth is quite mysterious, too. 89 I could not find the name Mandroth in the semitic pantheon or in the Bible. I could hypothesise it to be a corruption of Nemroth (cfr. Michea, 5:5 -where it stands quintessentially for Assiria, so being connected in a way to Astaroth, Mark's translation of Taghut, next to Jibt in 4:51 -and Gen. 10:8 and 11). Other similar names which I could find in Jerome's Liber interpretationis Hebraicorum nominum are Mazaroth (cfr. 2 Kings. 23:5), which should be referred to the zodiac constellations, 90 
Conclusion
This quick overview on the Latin translations of proper names in the Qur,an by Robert of Ketton and Mark of Toledo has shown that our translators have made use of all the possibilities of transfer that are available in this kind of situation. They used a proper name existing in their language when they could identify the Quranic character with one from "their own" tradition; they transliterated the name; they translated the meaning of the name; they used another proper name, which was not linguistically derived from the source name, but which in their opinion could make the character, which the proper name referred to, understandable to the audience, belonging to an analogue reality.
We can see a tendency towards transliteration in Robert and towards translation "at any cost" in Mark, however, we have shown that there are exceptions and that the tendency cannot be seen as an unbreakable rule. 93 Even for the same name we have found different translations and different ways of translation used by the same translator, for example Ashabu-l-ayka was translated by Mark in 15:78 (habitatores Gomorre) Robert, who normally strives towards variatio, can be very consistent (for example in the translation of Iblis) and Mark, who is normally consistent and repetitive (and who pays attention to etymological relationships between words), does not translate all the time -for exampleal-Shaytan as the apparently obvious Sathanas, but he uses other words, too, and the same Mark who does not render explicit to his public who the "Two-horned" is, goes that far to transform Semitic idols into "western" deities. 94 However, I notice an effort on Mark's side to render every name understandable by his western Latin-Christian public, whenever he can. This public maybe would not have understood who the "Two-horned" was, but they would have understood the word Bicornis, as they would have understood the word Prosper or Alumnus even without knowing who was meant. Astaroth is not a Latin word, but it is present in the Bible. As for the name of the goddesses, the Latin public could relate more easily to the name Pallas then Alleto. On the other hand, one could say that the indissoluble bond between the proper name and its object should not be broken with a translation and that even if source and target proper name object may have common characteristics or even be "the same" person or deity, their proper designation with sounds deriving from the one or the other language would determine their cultural belonging, with all the background knowledge and connotations about them that this implies.
So the question about which is the better way of translating must still remain unanswered, as there is no method which is absolutely better or worse. We should ask us instead what understanding and aim of the own work can be supposed by the choice for the one or the other translation method.
If we focus on the proper names, we have the impression that Mark, more than Robert, tends to carry out a transfer which involves the cultural contents of the names, making them understandable for the audience and relating to their cultural background. Robert instead tends to leave the name in transliteration, keeping its alterity. On the contrary, on the level of the style, Mark's phrasing is plain and respectful of the original, so that a comparison with it is easy. Robert, instead, reformulates the sentences very much and writes them in an elevated and complicated style. If we put these two aspects together, we could ask ourselves if Robert's translation was not supposed to substitute the original, having the style and the syntax of a ripe Latin work, in which the proper names are not translated, but left as they are to better convey the alterity and the original connotation of their object, while Mark's translation, even if it is perfectly legible alone, was not supposed to be read next to the Arabic original. Its plain style, in fact, would have simplified the comparison with the original. Moreover, the translation of proper names, which could be read in their original form in the source text, would have functioned as a sort of little commentary, like an interlinear gloss, a cultural aid for the reader, who could receive an idea of the reality the proper name pointed to. This way would have reduced the difficulties proper to every translation, and in particular to the "untranslatable" Qur,an, to a minimum, leaving the level of style, sound, form, graphic appearance and property of language (for example in the case of the proper names) to the original and completing it with a translation that conveyed the meaning and helped to enable a transfer on cultural level, for a more profound comprehension of the text.
This hypothesis, as some of the translation explanations above as well, still calls for further research. It was however important for me to call attention to these interesting aspects of the Latin translations of the Qur,an and I will be glad if this will encourage further studies on the subject. 
